This book tries to address the return of the local not only as some sort of screen for ongoing globalization-although it is true that even the harshest forms of localist thinking often turn out to express struggles to gain or retain access to the global. My purpose is rather to take localist thinking seriously and try to trace its complex implications, often hidden 2 CHAPTER ONE behind apparent self-evidence, by following its different expressions. I focus on a particularly pregnant expression of the local: the idea of autochthony-"to be born from the soil" 2 -and its highly variable manifestations which proved to have such mobilizing force in very different corners of our globe. To Anglophone readers this notion may appear somewhat exotic and even quaint. It does figure in the Oxford English Dictionary, but it is certainly not a familiar term. 3 Yet there are two reasons why it is of special importance. First of all, it seems to represent the most authentic form of belonging: "born from the earth itself"-how could one belong more? This means that the notion not only condenses the essence of the idea of belonging but also highlights in a particularly pregnant form its inherent ambiguities. A second reason to study it is its impressively wide but fragmented spread: it turns up at highly different moments and places, without a clear link, yet assuming everywhere the same aura of self-evidence.
A Primordial yet Global Form of Belonging?
The claim to be autochthonous is certainly not the only kind of belonging that people tend to stress in the present-day context of globalization.
As noted, religious belonging has become, also quite surprisingly, at least as important in our modern world. Yet, certainly to its protagonists, autochthony-the special link with the soil-seems to have some sort of primordial quality. In a seminal article, Jean and John Comaroff, following up on the botanical connotations the term autochthonous seems to have in English (see note 3 above), emphasized its "naturalizing capacity," which makes it "the most 'authentic,' the most essential of all modes of connection" (Comaroff and Comaroff 2001:658-59) . Precisely its natural appearance, with the soil as a powerful referent, turns the claim of autochthony into a kind of wr-belonging. All the more reason to emphasize that underneath this self-evidence it hides basic inconsistencies that seem to beset most other claims to belonging as well-ambiguities that acquire particular impact in this most essentialist claim to belong.
Autochthony's global spread, noted above, is equally remarkable. Precisely because the upsurge of this notion seems to be linked to specific local factors, it is all the more important to emphasize that lately it has become a truly global phenomenon-even though autochthony explosions in different parts of the world do not seem to be related. For some time by Laurent Gbagbo shortly after he became Ivory Coast's new president.
In 2002-in a situation of growing hatred and violence between southern autochtones and northern immigrants (who come from both the northern parts of the country and neighboring states)-the Gbagbo regime, pushing the autochthony idea to its very limits, announced its intention to oblige all Ivorians to return to their village "of origin" in order to be registered there as citizens. Abidjan, the country's megapolis, was not to be considered a "village of origin" except for the Ebrie, "historical autochthons." All persons who could not claim a village of origin within the country were to be considered as immigrants and would therefore lose their citizenship.
Thus, the Ivorian National Identification Campaign became a most pregnant example of the trend, everywhere in the continent, that the preoccupation with belonging-the fear of becoming someone "without bearings"-brings a retour enforce of "the" village. As Mr. Sery Wayoro, "director of identification" in this operation, explained: "Whoever claims to be Ivorian must have a village. Someone who has done everything to forget the name of his village or who is incapable of showing he belongs to a village is a person without bearings and is so dangerous that we must ask him where he comes from" (quoted in Marshall 2006:28) .
Ruth Marshal! (2006:26) describes the rage of the northern "rebels" at their roadblocks when people present IDs with the new marks-how they violently tear up these papers that threaten to rob them of their very citizenship. For the time being this operation has been executed in only mitigated form [see chap. 4 below], but the basic idea is still very much around. It is clearly at the heart of the frightening violence that in subsequent years has marked everyday life, especially in the southwestern parts of the country. However, it may be even more important to emphasize that such confrontations are not unique to the African continent-indeed, this is one of the main aims of this book. Since the 1970s, the Dutch and the Flemings adopted a similar terminology of autochtonen versus allochtonen in their efforts to deal with ever more pressing immigration issues. Other protagonists of the New Right in Europe play with the same notions. These notions are now very present also in the Pacific and have a longer history in Canada, though with quite a different meaning. It is striking-and this is a central theme of this book-that the same notions seem to apply in such varying situations. Even more remarkable is that they can have such strong emotional appeal and mobilizing force in highly different settings.
Indeed, this book is born from a coincidence that did surprise me. In spring 1996,1 returned from Cameroon quite impressed by the vivid images on Cameroon TV of the large demonstrations of the Sawa ("sea people") in Douala, the country's main port and economic hub. The local Sawa people were clearly enraged that in the municipal elections-the first since democratization and the reinstatement of a multiparty system-Bamileke immigrants had been elected as mayors in four of the five municipalities of the city. The demonstrators' language-in their songs, slogans, and posters-was clear: they were the autochtones; these "strangers" (allogènes) INTRODUCTION: AUTOCHTHONY 5 should go back home and vote there, and not try to rule in the land of their hosts. Clearly the new style of democratic elections had created a true panic among the small coastal groups, the Douala (the original inhabitants of the city) and other "Sawa": they had foreseen that they would be outvoted in their own hometown by the much more numerous immigrants from the interior, and this was indeed what happened in this city, as in many other cities in the continent. Thus, the democratization wave of the early 1990s had the unexpected effect in Cameroon and in many'other African countries of triggering fierce autochthony movements and often quite violent efforts to exclude "strangers" (who are often citizens of the same nation-state).
Back home, I switched on the radio and-this was the surprise-suddenly realized that I was hearing exactly the same slogans, but now in good Dutch. It was a program on the Vlaams Blok, a New Right party in Belgium (Flanders) that recently had had striking electoral successes. 5
Its main leader, Filip de Winter-often described as looking like "the ideal son-in-law"-explained the aims of the party in terms that seemed to come straight from the autochthony demonstrators in Cameroon: Eigen volk eerst (your own people first); the need to protect the "ancestral heritage" that risked being "soiled" by "strangers." Even the central term was the same: in Dutch/Flemish, the term autochtoon has become a rallying point, initially for the New Right but in recent years also for middleof-the-road parties, now that concerns over how to address the issue of new immigrants and their "integration" have become ever more general.
Striking in all this is that even though the Cameroonian and the Flemish/Dutch contexts are completely different, the autochthony discourse seems to come across as self-evident, almost "natural," in both situations. Precisely this self-evidence seems to give it considerable mobilizing impact. 6 This panacea quality and its apparent capacity to emerge at completely different points in our globalizing world makes autochthony a fascinating notion for understanding present-day preoccupations with belonging. Since we are seeking to understand its impressively wide applicability, it would be counterproductive to work from a strict definition of this quite enigmatic notion. My intention is rather to try to follow what meanings and associations people in strongly different situations attach to it, and how it can retain its apparent self-evidence and thus its plausibility in such different contexts.
Clearly the sudden upsurge of notions of autochthony in highly different parts of the globe has to be placed in a broader context: the "global conjuncture of belonging" mentioned before. I borrow this expression an overly long detour through history will help to outline key dimensions for analyzing the issue of autochthony and belonging in present times.
While I was working on this book, the complex historical vicissitudes of the notion became ever more intriguing to me. As noted, I started to dig into autochthony because I was struck by the coincidence that the same jargon quite abruptly became highly politically charged in such different contexts as Cameroon and the Netherlands. However, following the central notion of autochthony turned out to be quite an adventur= ous journey. I had certainly not expected that it would take me to widely different spots in the world and in history: it was like a magical bird, turning up in unexpected places. Leading thinkers have used it and still do so, though in quite different ways. Claude Lévi-Strauss (1958:238) gave it a central place in his analysis of the Oedipus figure. 7 Martin Heidegger (1934 -35/1989 proposed the heavy term Bodenstdndigkeit as a translation of autochthony and used it to defend a more communitarian form of nationalism for Germany, in contrast to Anglo-Saxon and French versions of an all too individualistic nationalism (unfortunately, but probably not accidentally, this was also in the days that he made overtures to the Nazis). Derrida (1997 Derrida ( :95, orig. 1994 , on the other hand, criticized autochthony as a mark of a too limited (even "phallic") form of democracy that we urgently need to surpass for a more universalistic version. 8
Classical Athens: The Cradle of Autochthony
The presence of the autochthony notion in the work of these leading thinkers highlights its long historical pedigree, since all three drew their inspiration-albeit with highly different purport-from the central role the idea of autochthonia played in classical Athens. Apparently, Athenian citizens of the fifth century BC-the city's Golden Age, the time of Pericles, Euripides, and Plato-were prone to boast of their "autochthony" as proof that their city was exceptional among all the Greek poleis. Euripides' tragedy was based on a myth, placed in a mythical time (Erechtheus is supposed to have been mentioned already by Homer), but it was clearly very topical to Athens's situation of 422 BC, when the play was first performed: the city was at the height of its naval power but was locked in mortal combat with its archrival, Sparta. There was, indeed, some reason for celebrating Athenian uniqueness at the time. In other respects as well, Praxithea's words must have seemed highly to the point for the audience. Her scorn comparison of people "who settle in one city from another" to "a peg ill-fitted in a piece of wood" no doubt had special meaning in a city where in its heyday the majority of the population were seen as foreign immigrants (metoikoi), among whom quite a few were much richer than many a true citizen by descent.
With Plato, Athenian autochthonia seems to be equally self-evident.
Plato makes Socrates-when instructing young Menexenes on how to deliver a funeral oration for fallen soldiers (a major occasion in fifth-century Athens) 11 -celebrate Athenian uniqueness in no uncertain terms: "The forefathers of these men were not of immigrant stock, nor were these 10 CHAPTER ONE their sons declared by their origin to be strangers in the land sprung from immigrants, but natives sprung from the soil living and dwelling in their own true fatherland."
As the next step in his didactic model for a funeral speech, Plato, still speaking through Socrates' mouth, makes his famous equation of autochthonia and demokratia:
For whereas all other States are composed of a heterogeneous collection of all sorts of people, so that their polities also are heterogeneous, tyrannies as well as oligarchies, some of them regarding one another as slaves, others as masters; we and our people, on the contrary, being all born of one mother, claim to be neither the slaves of one another nor the masters; rather does our natural birth-equality drive us to seek lawfully legal equality. (Plato, Menexenus, in 2005:343-47) As in Africa (see below), funerals, and particularly funeral orations, must have been high points in the expression of Athenian autochthony. 12 In general, autochthony in Greece-again, as elsewhere-must have been linked to heavy ritual and symbols that verged on the burlesque.
In Euripides' tragedy, Eurechtheus is punished for his dearly bought victory over the Thracians by Poseidon, who is still furious that the Athenians preferred the goddess Athena to him as the city's protector. With his terrible trident Poseidon makes a deep cleft right through the Akropolis (Athens's main mountain), and Erechteus disappears in the chasm, to remain literally "locked in the earth"-an appropriate position in view of his emphatic chtonic character, invariably repeated whenever he is mentioned. 13 But finally Athena, the city's chosen goddess, appears to redeem the situation.
In honor of the king-locked-in-the-earth, she ordains the consecration of a small temple, the Erechteion, to be situated on the Akropolis and made the focal point for celebrating Athenian autochthony.
Burlesque as some of the founding myths of this Athenian particularity may seem now, it is clear that this heavy symbolism had a powerful appeal. The reference to the soil is affirmed by a king-locked-in-the-earth and the rhetoric of the funeral orations in particularly graphic ways. All autochthony, suggests that a concern with origins must have been at least as important. Consider Ion's statement when his "father" (who later turns out not to be his real father) tries to take him to Athens, while Ion still believes he himself is a stranger to the city: 16 "They say that the famous Athenians, born from the soil, are no immigrant race. I would be suffering from two disabilities if I were cast there, both the foreignness of my father and my own bastardy For if a foreigner, even though nominally a citizen, comes into that pure-bred city, his tongue is enslaved and he has no freedom of speech" (Euripides 1999:397, 403) . This is vintage autochthony thinking! However, in the unfolding of the tragedy this theme leads to so many complications that the drama can also be read as a sort of carnival of auto-chthony: Ion has to be crowned in the end as Athens's truly autochthonous king, though he is Apollon's son and has been adopted by a father who himself is a stranger (the latter is even led to believe that he is Ion's "real" father)-and so forth, and so forth. As Detienne puts it so aptly, "nothing is impossible in autochthony" (2003: The above may indicate why the present-day New Right in Europe is tempted to quote the celebration of autochthony in classical Athens as a precedent to be respected. However, Loraux and Detienne convincingly show that on closer reading these texts actually highlight the basic impossibilities of autochthony thinking: its tortuous struggles to come to terms with history, which always undermines the apparent self-evidence of chtonic belonging, and, even more, the great uncertainty it creates about "authentic" and "fake" autochthon}' and hence an obsession with purification and the unmasking of traitors-in-our-midst. 17 These complications will prove to be all too relevant for autochthony's present-day trajectories
French West Africa: A Colonial Version of Autochthony
For present-day developments the classical Athenian version of autochthony may serve to highlight certain inherent tensions. Yet the concept's complicated trajectories on the African continent were much more directly shaped by the colonial intermezzo. As noted earlier, the term was abruptly introduced on the continent by French colonials around 1900, when they were struggling with the question of how to administer the vast territories they had conquered in a few decades in West Africa. In the This makes his book a striking example of a widespread colonial paradox, of crucial importance to the vagaries of autochthony and belonging in postcolonial times. On the one hand, there was a heavy emphasis on the urgent need to "fix" the local populations: only thus would it be possible to administer them-more specifically, levy taxes and labor. 21 The politique des races and the principle that the new administration should be built upon autochthon groups, the true locals, fit in with this localizing
approach. Yet on the other hand, most colonial governments showed in practice a clear preference for migrants, who were seen as more energetic and entrepreneurial-and therefore much more interesting for launching projects. In practice, the politique des races seems to have foundered rapidly on this penchant for migrants among the new colonial authorities, who tended, just like Delafosse, to oppose migrants' dynamics to locals' indolence and resistance to change. In many areas the French soon became inclined to appoint chiefs from such more "enterprising" groupings over "backward" locals. 22 Still, ephemeral as the politique des races may have turned out to be, it did introduce the term autochtones and its counterpoint allogènes as some sort of primal criterion in the French colonial context.
One of the reasons that the term did flourish in this new setting was that it easily articulated with distinctions existing already locally, though these often had a quite different tenor. Indeed, the varying trajectories of the autochthony notion even within Africa reveal the ways in which colonial terms were appropriated locally, acquiring a dynamic of their own. Especially in the interior of the West African Sudan, local patterns of organization turned on a sort of complementary opposition between "people of the land" and "rulers." The latter were (and are) often proud to have come in from elsewhere, and they referred to their external origin as their justification to rule; yet the "chief of the land" formed (and still forms) a ritual counterpoint to the chief of the ruling dynasty. To the French ethnologists, autochthony was an obvious term to describe this counterpoint position.
The vast literature on the Mossi (the largest group in present-day Burkina Faso) exemplifies this. For generations of researchers, the opposition in Mossi society between what they termed autochtones and "rulers" became the central issue inspiring highly sophisticated structuralist studies (Zahan 1961; Izard 1985; Luning 1997; see also Gruénais 1985) . In this context, the notion of autochthony took on somewhat primivitist overtones, similar to the image of primal chtonic creatures in Athens's mythical history. Sabine Luning (1997:11), for instance, points out how in the prevailing discourse of the Mossi Maana, the tengabiise (a term now currently translated, also among the people themselves, as les autochtones),
were characterized as some sort of "presocial," "terrestial" beings, who 
4). In this version of the termas in the version propagated by Delafosse and la politique des races-an
autochthon is certainly not a subordinate; on the contrary, the notion implies a claim to priority and the right to exclude strangers. The reference to the soil in this context expresses a right to possess. Clearly, despite its self-evident or even "natural" appearance, a term like autochthony can take on very different meanings in different contexts and times.
Nevertheless, for the African continent the colonial background provided a common framework. In all the African present-day confrontations around autochthony discussed in later chapters, belonging and the exclusion of "strangers" turn out to be deeply marked by the paradox of most colonial regimes: on the one hand, their insistence on fixing and territorializing people-which implied a determined search for autochthons who "really" belonged-and, on the other, a constant preference for migrants. 24
Autochthony Now: Globalization and the Neoliberal Turn
Clearly, then, autochthony has a long history. The discourse of its presentday protagonists is certainly not new. Yet it is clear as well that recently, especially since the late 1980s, it has undergone a powerful renaissance. A crucial question, if we want to develop a more historical view of this discourse, is why it became such a tempting discourse at the present moment in many parts of the globe.
Tania Murray Li's notion of a "global conjuncture of belonging" seems to point toward various aspects of what has come to be called "globalization" that can serve as important leads. The rapidly increasing mobility of people, not only on a national but also on a transnational scale-which to many is a basic factor of globalization-has generated the wider context for people's preoccupation with belonging. 25 But Li's approach allows one to identify other more specific factors, which may vary among regions. While Li emphasizes global concern over the loss of biodiversity, "indigenous people," and "disappearing cultures" in the areas she studies in Southeast Asia, in the chapters below about Africa the focus will be on the twin processes of democratization and decentralization, both closely conferences, many colleagues have warned that this notion, just like globalization, is rapidly becoming a blanket notion facilely cited as the cause for a discouraging wide range of phenomena. So it might be necessary to try and be a bit more specific.
A leitmotif in the chapters that follow will be the surprising penchant of many advocates of neoliberal reform for "tradition" and belonging.
There is of course an interesting paradox here: how can one combine a fixed belief in the market as the solution to all problems with far-reaching trust INTRODUCTION: AUTOCHTHONY 21 in "the" community or "customary chiefs" as a stabilizing anchor? 32 In Africa, this penchant for "community," tradition, and "chiefs" seems to be a logical consequence of a drive toward decentralization. If one wants to bypass the state and reach out to "civil society," local forms of organization and "traditional" authorities seem to be obvious points of orientation. Unfortunately, as we shall see below, the new approach to development tends to ignore that most "traditional" communities are actually products of determined colonial and postcolonial interventions. Even" more serious is neoliberals' supreme indifference to the fact that focusing on such partners inevitably raises ardent issues of belonging: chiefs relate only to their own subjects and tend to discriminate against immigrants (who, as said, were often encouraged to migrate by colonial development projects). Local communities are tending to close themselves and apply severe forms of exclusion of people who had earlier been considered as fellows. 
Autochthony and the Tenacity of the Nation-State
The "global conjuncture of belonging" is certainly related to rapidly increasing transnational mobility of people, but it is so in a very special context: the tenacity of the nation-state that succeeds through a wide array of forms and processes in grafting itself onto increasing globalization. It may indeed be important to stress that all the mobility globalization seems to stand for cannot be interpreted as a "withering away" of the nation-state.
On the contrary, as most eloquently stressed by Jean-François Bayart In other respects as well, the vision of the nation-state as being overtaken by recent developments can be misleading. It might suggest that the present-day upsurge of autochthony expresses a return of "traditional"
tensions, now that the pressure of the authoritarian state is defused-just as, for instance, in Yugoslavia the implosion of the authoritarian one-party state seems to have pulled the lid off the can of worms that was hidden underneath all the time. But this is too simplistic a view. In the same text just quoted, Mbembe emphasizes that the postcolonial preoccupation with autochthony has clear colonial antecedents rather than "traditional" ones. Indeed, as stressed above, it is all too often a direct product of (post)colonial state formation. In many respects the present-day manifestations of autochthony in various parts of the African continent refer to a colonial model rather than to a precolonial one. 34 There are therefore good reasons to stress that the present-day preoccupation with autochthony and closure throughout the continent can hardly be considered as a traditional given that is typical for Africa. On the contrary, it is quite surprising that autochthony is becoming a seemingly self-evident frame for identity politics on that continent. After all, African traditions used to have a different orientation. Generations of anthropologists and historians characterized African societies as strongly inclusive, marked by an emphasis on "wealth-in-people" (in contrast to Europe's "wealth-in-things"). 35 These societies employed a wide array of institutional mechanisms for including people from elsewhere (adoption, fosterage, the broad range of "classificatory" kinship terminology, and all sorts of clientelist relations). As noted above, ruling groups often confirmed their prestige by boasting that they came from elsewhere to rule the autochthonous group-supposedly it was only under their guidance that the latter had become "humanized" and part of a social order (see chap. 4 be- In North America, the new discussions on citizenship center on growing doubts about the old, liberal version of the notion, based on the formal equality of all citizens as autonomous individuals before the law. Many authors emphasize that in practice this formal equality entails advantaging well-entrenched groups that better know how to play the rules and, further, that it ignores differences between groups that are all too real. This inspired a plea for recognizing special rights for special groups by creating scope for "group-based" or "group-differentiated" forms of citizenship. 37
In the United States this translates, for instance, into recognition of special "women's rights" and "gay rights." However, pleas for group-based citizenship inevitably also create openings for protagonists in the struggles discussed above: champions of "indigenous peoples," whether abroad or at home, or defenders of autochthony in a situation of decentralization.
An opposite tendency, starkly emerging in Europe, and to a lesser degree in North America, is what has been called the "culturalization of citizenship" 38 -the search for a more pregnant formulation of the cultural consensus that forms the basis of citizenship and must be subscribed to by new citizens as proof of their "integration." Often an appeal to history as the mold of the nation is seen as essential for this. However, the difficult relation of autochthony to history, noted earlier, then generates problems. Advocates of such a cultural formulation of citizenship evoke a very special history: a condensed version, more or less fixed; recent demands for a historical "canon" in various European countries are good examples of this. Such a compression proves to be, time and again, highly precarious and even controversial. Indeed, the historical canons that have been produced in Denmark and the Netherlands offer striking examples of the confusion that results when academic historians try to honor the demand for such a canon. It might be interesting to relate this to well-known debates among historians over "memory" and "history." Pierre Nora (1989) contrasted the two, since in his view our time brings the dramatic collapse of a last effort to bring the two together-"memory-history"-around the nation ("memory-nation"). The consequence would be that "history"-especially academic history, always plural and distanced-therefore inevitably fragments les lieux de mémoires, so dear to the nation. 39 The protagonists of a culturalization of citizenship seem to ask for a return of memoryhistory, still around the nation. The question is whether this can work if "memory" refuses to allow for difference (see further chap. 5 below).
In the African context both tendencies emerge: efforts to purify the nation with an appeal to history (which often turns out to be a colonial history) and appeals to a special version of group-differentiated citizenship in which autochthons should have precedence over allogènes, even though the latter might still be recognized as citizens. In this continent, where national citizenship still has a very short history, any plea for differentiation will directly subvert the principle that all national citizens should be equal before the law. The new development policy of decentralization, referred to above-often applied in quite simplistic forms-undermines national citizenship, which had received such strong formal emphasis in the preceding decades of nation-building. With projects and development funds entering no longer through the state but rather through circuits of decentralization, regional or even local forms of belonging gain importance. This inevitably raises the by now familiar issues of belonging: who is to profit from the new-style development projects? and, even more urgently, who can be excluded from them?
In practice, decentralization has encouraged the reaffirmation of fuzzy identities and a constant search for the exclusion of "strangers" (often citizens of the same state). One question is whether the very idea of national citizenship-whether autochthony claims to offer an alternative to citizenship or rather is aimed at its "purification"-will be traced in the chapters below.
Whatever the trend of such articulations, however, it is quite clear that at the present moment autochthony and the quest for alternative sorts of belonging remain deeply marked by the specific trajectories that nationbuilding took in different regions. In the present-day context, historicizing autochthony will always mean putting it into relation with the nationstate. In this sense, and only in this, autochthony can be termed to be inherently postnational. 40
Historical Construction. Political Manipulation.
and Emotional Power
The above discussion may suggest more specific dimensions for my explorations of the ambiguities and paradoxes of autochthony's trajectories in the modern world in subsequent chapters.
A first key aspect is autochthony's ambiguous relation to the local. As, for instance, Achille Mbembe (2001:7) and AbdelMaliq Simone (2001:25) have emphasized for Africa, it may seem logical to equate "autochthony,"
"indigeneity," and other notions of belonging with a celebration of the local and with efforts to close the community against global "flows," as a retrograde reaction. Yet in practice these movements are often directly linked to processes of globalization. Simone is right to insist that "the fight is not so much over the terms of territorial encompassment or closure, but rather over maintaining a sense of 'open-endedness '" (2000:25) .
What is at stake is often less a defense of the local than efforts to exclude others from access to the new circuits of riches and power. This is why it is INTRODUCTION: AUTOCHTHONY 27 misleading to see the upsurge of autochthony movements in Africa as reflecting attempts to return to "traditional" realities: as if the cover of the pot (state authoritarianism?) had been lifted and the old tensions began to boil over again. Such a traditionalizing view severely underrates the degree to which the autochthonous subject is shaped by broader processes:
struggles over local belonging are closely intertwined with the desire to be recognized as a citizen of the world. A key role in this is played by les originaires-the "sons of the soil" who left the village and made their careers elsewhere, in the city or even in diaspora. They are often central in raising the autochthony issue, but mainly as part of their struggle for special access to national or global circuits.
A second crucial point in the chapters that follow is the strong segmentary tendency of discourses on autochthony and belonging. In line with its "naturalizing" capacity, autochthony discourse will always make the basic distinction between autochthons and others appear to be obvious. But, as stressed above, in practice any attempt to define the autochthonous community in more concrete terms will give rise to fierce disagreements territorializing capacity, outlining-in a more or less symbolical way-a clearly defined "home."
Of course, it is important in all this not to lose sight of the direct, economic importance that the soil has in many of the examples considered 30 CHAPTER ONE here, both for the locals and for "sons of the soil" living elsewhere: land to make farms on, plots to build houses upon, forests in which to hunt and gather. Thus protecting the land against foreign invaders is of very direct economic importance. In autochthony notions, however, such economic interests seem intricately intertwined with a more general emotional involvement. In many settings (though in this too there are great differences), the soil as such seems to raise deep feelings that easily surpass economic calculations. As noted, in many parts of present-day Africa the funeral "at home"-that is, in the village, even for urbanites-has become one of autochthony's major rituals, a veritable test of where one "really"
belongs. There is a noteworthy parallel here with the central role, already mentioned, of the epitaphios (funerary address) in Athenian autochthony or with the role of the cemetery in European nationalism. 44 The funeral offers an occasion to link "soil" and "body" in all sorts of naturalizing ways. Funerals among the Maka (Cameroon), for instance, require a division of roles between patrilineal descendants and the various groups of in-laws that is graphically inscribed on the body. Patri-kin are painted white, a sign of mourning; meanwhile the "daughters-in-law" (that is, all the women married into the village of the deceased) have to dance with great frenzy all night long (see chap. 6). And of course, the climax of a funeral anywhere is when the body of the deceased is committed to the soil.
Below (chaps. 5 and 7) it will become clear that, in comparison, in Europe the autochthony notion seems to be much more uncertain precisely because of its problems with pegging itself onto similar "chthonic truths."
It is tempting to ascribe the emotional power of an appeal to autochthony in many situations to such powerful naturalizing icons as the soil and the ways it is linked to the body. However, this may still be too simplistic. Below, a brief comparison among the rituals of nation-building that marked the first decades of independence in Cameroon and those in other African countries-roughly from i960 till the end of the 1980s-will indicate that these rituals too invoked the soil (in this case the national territory) and strove to impose special disciplines of the body (militarystyle parades, special clothing, sometimes also special dances). However, generally these rituals seemed to lack the visceral quality of the funeral at home, and in most cases the nation-building rituals disappeared leaving scarcely any trace. New-fangled autochthony rituals in the Netherlands, as elsewhere in Europe, play with similar icons but retain an artificial or even insipid quality (see Verkaaik forthcoming). Clearly, not every appeal to the soil or the body "works. In practice, the concept of identity seems to be employed in widely different senses. Sometimes it is used in a more or less essentializing way, in the sense that a given identity seems to determine a person's behavior. In other contexts it acquires overtones that correspond to an actors approach: actors are depicted as shaping identities and using them to further their interests. Neither use, however, is very helpful for explaining the variable and shifting ways in which autochthony and people's preoccupation with belonging manifest themselves in the present-day world.
An essentializing view of identity risks taking autochthony's deceiving self-evidence for granted, thus neglecting its constant shifts and reorien- followed a similar track with his different "grammars of identity and alterity." The merit of his approach is that he is determined to move beyond the rather basic truth that a "Self" (an "identity") logically needs an "Other" ("alterity") in order to profile itself. Instead, Baumann tries to distinguish different ways ("grammars") of relating to the Other, each with its own implications: orientalizing; segmentation; encompassment. 48 His distinctions suggest also the possibility of historical shifts from one "grammar" to another. This might be helpful for understanding the present-day turn to special forms of belonging, both in Africa and in Europe. A basic but sound idea might be also his plea to take the word belonging itself more seriously and to follow its different languages that so strongly assert themselves in quite different recent configurations. One of its advantages over identity is that it is at least in the -ing form. 49 A determined processual approach may be crucial for interpreting autochthony's riddles, precisely because of the notion's inherent tendency to deny change and history. This makes it all the more tempting a topic for trying to explore the practical relevance of notions like subjectivationfollowing Foucault's vision of the sujet in the double meaning of the word as both agent and being subjected-and its more concrete associate, "techniques of the self," 50 as crucial to dispositifs of (auto-)disciplining. These notions are certainly in fashion now-which makes it all the more challenging to try to test their practical relevance. For instance, can they be of any help to break out of the stalemate in which "identity" seems to lead us?
My main inspiration in working with these notions is not so much theoretical but rather a hunch that they might highlight aspects of the dramatic Maka funerals, already mentioned as festivals of belonging, that have puzzled me ever since I began doing fieldwork in this part of southeastern Cameroon in 1971. My puzzlement has deepened into amazement that at these occasions people's behavior-fairly wild, elated forms of behavior-seems to follow fixed (traditional?) patterns in a ritual that at the same time is constantly changing. Yet there seems to be no director" who is in charge of all these dramatic performances, directing the innovations and people's improvisations. The subjects in their different rolesremember what was said above about the strict division of roles between patrilineal and matrilateral kin at these funerals-seem to emerge from the ritual. But there are all sorts of switches-some people manage to play two different roles interchangeably-and constant innovations, often with a pseudo-traditional appeal and related to money: women impose new payments on the men, "daughters-in-law" ask to be "paid" for the deceased's body, and so on. All these innovations are presented as completely selfevident (even as "traditional") and are most graphically inscribed in the body: in the ways in which people are decked out or marked, in specific forms of dancing and rhythms. No external disciplining seems to be necessary; people seem to "automatically" discipline themselves-in all their outrageous behavior-within the role they enact for a given moment.
The result is an occasion of impressive power. Most urbanites express great reluctance to make the trip to attend a funeral in the village-for good reasons: many innovations of the ritual focus on reminding wealthier visitors of the urgent need to redistribute some of their wealth-but very few of them fail to attend. As soon as they arrive in the village, they seem to be sucked into the ritual, and they perform in high-spirited style. With the upsurge of autochthony as a major political issue in many countries of Africa (see chaps. 2 and 4), it is no wonder these funerals have grown in size and intensity: in them the emotional appeal of autochthony seems to be publicly condensed in a visceral involvement of body and soil. For me, the literature on subjectivation and techniques of the body irresistibly evoke these events, all the more powerful since they seem to unfold by themselves.
However, as noted already, such inscribing in the body and the soil does not always "work." To put it more bluntly, the notion of techniques du corps cannot be invoked as a passe-partout explanation. This corresponds particularly well to the always unfinished nature of the autochthony discourse (like other discourses of belonging). Its protagonists may see themselves as fully shaped subjects, but the figure of the autochthon is constantly reshaped and further specified. This unfinished quality is precisely what makes the discourse such an uncertain one.
In a related perspective, equally focusing on experiences of the self and bodily techniques, Birgit Meyer has recently developed a seminal approach for understanding how some religious images can convince while others do not (Meyer 2006 and 2008) . Especially the latter might be relevant for understanding autochthony's highly variable performance at different times and in different parts of the world. Key notions in Meyer's approach are "style" and "aesthetics" as bringing a "concentration" that can create "a shared sensorial perception of the world" (Meyer 20o6:7). 53 Her focus is on the "comeback of religion" that announced itself so emphatically in recent decades, upsetting current assumptions of ongoing secularization as a self-evident process. In her view the strength of religious images rests on their capacity to evoke a holistic sensorial experience, shared among a broader community and thus overcoming the Zerstreu¬ ung that marks the modern world (interestingly, this German term means both "distraction" and "fragmentation"). With this capacity, religious experiences can evoke a feeling of "authentic belonging" in the midst of a world that seems to be fragmenting. However, the degree of success in evoking such authentic feelings depends on the aesthetics of the imagesthat is, on the degree to which their aesthetics is indeed able to bring "as a concentrating force" bringing a "shared sensorial perception of the world" in the face of threatening disorientation might help to understand autochthony's emotional appeal in highly different situations, despiteor maybe because of-its unsettling elusiveness. Another question, especially in chapters 6 and 7, will be whether this approach can explain why in some situations autochthony's impact remains limited.
Yet in all this it may be wise to stick to the concrete maxim chosen earlier as our anchor and take the reference to the soil, central in any appeal to autochthony, most seriously (whether it is historically correct or not). The special and highly variable meaning imputed to the soil-and notably the different articulations of conscious socioeconomic interests and broader emotional appeal-can offer a vantage point to explore the relevance of these sophisticated approaches, in terms of subjectivation, disciplining techniques of the self, aesthetics and style, for explaining autochthony's varying trajectories in a changing world.
Chapter Overview
The order of this book's chapters follows from my central concern to place the upsurge of autochthony and belonging in Africa and Europe-and its The present-day predicament of many "Pygmy" groups shows another catch in autochthony discourse. Even though everybody agrees that they are the "real" autochthons, they cannot deduce any claims from this since the are not "really" citizens. if we want to understand subjectivation as an ongoing process, the period of forceful nation-building and its quite artificial efforts to shape subjects into citizens may be of particular importance. Mbembe (1992) is certainly right in emphasizing that we must take the clumsy rituals imposed by the first national leaders much more seriously. After all, they did outline new forms of discipline in which the dominated were often eager to participate, and thus set the stage for the upsurge of autochthony with its special implications for processes of subjectivation. Yet one must also ask why these rituals always seemed so shallow in comparison with present-day rituals of autochthony and how they could disappear with hardly a trace left behind.
Chapter 7 offers, finally, a comparison with similar shifts elsewhere in Africa and in Europe, focusing again on the very different forms rituals of belonging take in these contexts. The question is whether different aesthetics and styles, in Birgit Meyer's sense-that is, different ways of invoking key referents like "soil" and "body"-can help to explain the variable impact of appeals to autochthony as an ultimate form of belonging.
* * i):
Clearly autochthony's techniques of the self are quite different in Europe and the African continent. But they have one thing in common, and that might be the leitmotif of this book: the paradoxical combination of autochthony's promise of creating a safe kind of belonging and its practice of nagging uncertainty, since the "real" autochthon always seems to be receding. This relates to what might be the basic tension in this discourse:
it celebrates the primacy of being rooted as something self-evident, but it does so to enable participation in a world shaped by migration.
CHAPTER TWO
Cameroon: Autochthony, Democratization, and New Struggles over Citizenship O n February 14, 1998, a train car full of petrol capsized near the station of Yaoundé, the capital of Cameroon. 1 As was only to be expected, people rushed to the place in order to profit from the accident and fill their jerry cans with the precious liquid. Unfortunately, someone lit a cigarette, and the terrible explosion that followed produced dozens of victims. Strikingly, the terrible event was immediately interpreted in terms of the split between autochtones and allogènes. Comments by Radio Trottoir and on the Internet (the most modern variant of the former) were that "of course" all the victims were autochthons, since they had already chased away the allogènes. The accident had taken place in "their" territory, so the petrol was only for those who really "belonged." 2 Noteworthy in this incident-and in many others since the 1990s-is that it apparently was self-evident to people to refer to notions like autochtone and allogène in their comments This was "not done" in earlier decades when "nation-building" was the all-overriding theme in national politics. Under President Ahmadou Ahidjo, the nation's founding president, who ruled from independence (i960) until 1982, it was bad taste to mention someone's ethnic affiliation, let alone to qualify someone openly as an allogène. This was seen as a shocking transgression of the cornerstone of the ideology of Ahidjo's one-party state: the unity of the Cameroonian people, which was repeated encore et toujours at any official meeting. 3
In those days the standard answer to prudent enquiries about someone's
